This paper aims to successively present approaches to German theologian Dietrich
its eternal purpose. For this reason I retain Timothy George's observations on Reformers' theology and a recent perspective on the reformation / reformism in the context of the three Abrahamic religions. Analyzing the theology of the Reformers, Timothy George identifies a series of landmarks, in order to provide bases for its validity in time. He highlights a series of lessons with regard to "Worship and Spirituality", which are still relevant both to the Reformers way of thinking and to the great theologians of Protestantism. Speaking about the Reformation debates on the Lord's Supper, he asserts that in the first place "we need to reclaim the theology of presence" 3 . Secondly "we need to return to the practice of more frequent Communion" 4 . Concerning the relation between Word and Sacrament he indicates that "we need to restore the balance between Word and Sacrament in Christian worship"
5
. He acknowledges that preaching was not a new invention of the Reformers. Their contribution is that they made the sermon the centerpiece of the church's regular worship and gave an important place to the solemn and clear Scripture readings. They tried to keep a balance between the Word of God heard from the Scriptures and the «visible words» of God of the Sacraments. The Augsburg Confession (1530) declares succinctly that the Church is a gathering of all believers, in which the Gospel is purely preached, and the holy sacraments are properly administered in accordance with the divine Word 6 . Timothy George concludes that each of the reformers (Luther, Zwingli, Calvin, and Menno) embodies a certain, distinct, perhaps even unique pattern of spirituality, differently expressed according to their main preoccupation. Therefore, Luther conveys a feeling of joy and freedom, while Zwingli is preoccupied with pure religion and obedience to the only true God and Calvin focuses on the sense of wonder and astonishment in front of the glory of God that is crucial for true piety. Menno emphasizes a faithfully fulfilled discipleship 7 . A recent perspective on the reformation / reformism in the context of the three Abrahamic religions sets out some indicators in the light of which these processes can be regarded, namely the relation to God; the reference to the text of the Scripture; the conception of authority; definition of believer; the relationship with others; woman's status; education; social / political commitment; religious pluralism; the criticism of the orthodoxy of religion; 3 Timothy George, Theology of the Reformers, revised Edition, Nashville, Tennessee, Broadman & Holman Publishing Group 2013, p. 389-390. 4 Ibidem. 5 Ibidem. 6 Ibidem. 7 Ibidem, proposals of changing the community of believers or of others 8 . Thus, we are taught both the necessity of relation between Scripture and social context, and the assumption by the Church of the social and implicitly political dimension, in order to fulfill its social responsibility to avoid reformation sociopathy for the sake of human dictatorship.
From this double perspective, the Protestant theologian Dietrich Bonhoeffer could systematically provoke the homiletic thinking of Orthodoxy, not through textuality or contextuality, but through the eschatological assumption of his conception of Christian life. The value grid of a continuously reforming dynamic could be constantly applied to his work and life. H. Mottu, one of his well-known exegetes, noted as basis of his theological thinking the question: "For whom, together with whom and in whose name are we the Church?"
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. To theologically answer this question we have two sources of his work (La nature de l'Église 10 and Éthique 11 ). But to transmit the values contained in the answer to this question and to identify the mechanisms of communication directed towards the theologically thinking community we ought to pay attention to Bonhoeffer's Homiletic construction and preaching that could be seen as a lesson of communication and a way of communicating theological thinking at the cost of his life.
Sources of information of Dietrich Bonhoeffer's life and activity in Romanian
In the realm of Romanian Orthodoxy, Dietrich Bonhoeffer becomes more accessible, but we have to admit that our research is not at the level of Bonhoeffer's 15 his own imprisonment in Germany. Both his life and theological thinking offer us the picture of a theology remarkably articulated in reality and coherent in the Spirit of God, active and oriented toward the service of the neighbor. That is why he always engages us in a new reading of the theological definitions asking the Church to adapt to its time, in order to be able to respond to the demands of modernity, and meanwhile to preserve the infallible fidelity of the primary ecclesial sources, namely Jesus Christ's Word and Commandment. Bonhoeffer defended values such as freedom (man being condemned to be free -see his Ethics; freedom can only be found in Christ, the freedom of interconfessional recognition), peace (the mission of the Church, ecumenism and the political role of the Church in social mediation), justice (contained in the confessions mentioned above and that of Barmen -1934) , the Jewish question (the Church facing the Jewish question, the Aryan paragraph in the formulation of the Law for the Restoration of the Professional Civil Service, which was passed on 7 April 1933), the divine commitment of the ecclesia and the divine commandments. I personally believe that the recognition of the right of all beings as participants in a primary and common nature of humanity, 
Landmarks for further wider research
Beyond the data on his life, it is worthwhile to record a brief analysis of some of the concepts that bring the martyr theologian closer to the homiletic vision of life that was common to many of the theologian preachers such as St. Nikolai Velimirovich, Anthony of Sourozh, father Calciu Dumitreasa, father Arsenie Boca, father Nicolae Bordașiu and Dimitrie Bejan or Nicolae Grebenea and many other witnesses especially in the difficult times of the European history. Without having been influenced by Bonhoeffer's texts, they were touched by the same wing of the Holy Spirit. Synthesizing a rich bibliography in English also made available for the Romanian reader, R. Zerner writes:
Bonhoeffer's two years as a Nazi prisoner of age", Bonhoeffer's prison letters described a Christian as "a man for others" and the Church existing "for others". "Who is Christ for us today? " was his piercing query 20 .
Zerner presents Bonhoeffer's ideas of «religionless Christianity», which was sometimes taken out of context. The expression was used by Bonhoeffer in a letter addressed to his friend Eberhard Bethge, together with whom he had in common the heritage and theological interpretation. The statement is based on a critique of «religion» found in the writings of Martin Luther and Karl Barth, who distinguished between faith and religion. According to Luther, religion comes from flesh, while faith comes from spirit. According to Bonhoeffer the religious act has always been partial, while faith involves the entire life of man. He believed that "Jesus calls men, not to a new religion, but to life" and Christian is summoned to share in God's sufferings at the hands of a godless world 21 . His stress on a secular interpretation of Christianity reflects his perception of a historical evolution of Europe towards a completely "religionless" era. Although some of his ideas belonging to the Tegel phase were later used by theologians who may not have shared his fundamental assumptions and conception of world and life (Death of God theologians), Bonhoeffer's older works continue to be accepted in traditional circles of Christian piety, both by evangelical Protestants and Roman Catholic Christians. In these circles, books like The Cost of Discipleship ("costly grace" compared to "cheap grace") and Life Together (focusing on discipline and balance of life) are very popular"
22
. His pastoral-catechumenal view could also be a path of dialogue with Orthodoxy, especially when considering his key question ("Who is Jesus Christ, for us, today?") and the distinction between religion and faith or life in Christ, which are beloved concepts of Orthodox Homiletic Theology. The end of R. Zerner's article is also remarkable for a certain mood that Dietrich Bonhoeffer can convey through his homiletic construction. Bonhoeffer was also a source of inspiration and strength for all Christians, who suffered oppressive political regimes and challenged answers of theologians belonging both to the conservative and the Liberal realm of Christianity, expressed in secular and Marxist writings. Moreover in the Third World, especially in Latin America, the theology of liberation was based on his model of living and thinking. Born in a privileged class, but having a special sense of the limit-experiences of life, Bonhoeffer spoke The general themes of the novel Three Hours in Hell are assumed in metaphorical key and links the orthodox theologian's thinking to the Catholic and Protestant European social thinking (contemporary with the novel) such as the freedom of the person, the importance of facing social evil, confessing the truth, sacrifice and social redemption. As well as meditative and ascetic, the discourse of the novel -meaning ideas, concepts and languages -is very similar to the favourite themes of the Dietrich Bonhoeffer discourse in Ethics or Cost of Discipleship. A wider study will highlight the value of these aspects of comparative theology. 26 He claims that in spite of so many human, institutional, and doctrinal things that hinder the listeners' reception and therefore a sincere decision to be living Christians, the sermon of the Church is still the word of God. He argues that it is not true that every critical word directed against preaching means a rejection of Christ or a proof of an anti-Christian and highlights the importance of communion with these people who need the pure Word of God. I have to accept that his words match perfectly with the conception of the need of reformation in the attitude and content not only of the Orthodox Christian preaching but of the preaching in general, which today shake the modern Christian consciousness. Bonhoeffer's insistence on release of preaching from all pressures becomes a leit-motif in the modern consciousness of Christian preaching, unbalanced by extremism and misuse of con-temporary willingness to communicate. While a major thirst for Christian word and deed is seeking for watering, the institutionalized incompetence produces torpid minds and mediocre preachers. In this context The Cost of Discipleship could suggest some profound improvements on preaching. The Orthodox Christian reader can enormously acquire from the homiletic theology subjected to the comparison of the reader. I think we can retain the systematic description of his work as a challenge to the Christian consciousness of preaching. Someone who, in the respect of the alternative of information, seeks to discover through preaching or homily the most representative theological writing concerning the communication of the Word of God, cannot ignore a number of authors of the Protestant side, of course taking into account the classical differences. A possible history of Christian thinking places Bonhoeffer in the line with Karl Barth, Rudolf Bultmann, Reinhold Niebuhr or Paul Tillich, Karl Rahner, Jurgen Moltmann, Wolfhart Pannenberg, but also with a series of theological trends that would generate the postmodern thinking of the Western Church: process theology, liberation theology, Pentecostalism, feminist theology, etc. 30 . In order to discover the genesis of such thought like that of Bonhoeffer, concerning "discipleship" both as a phenomenon of spiritual growth and of release from the tyranny of the word of the Church that has no basis in the Gospel and no intention to heal and strengthen the human nature, we should start from a series of readings, which are born not only in the patristic or post-patristic thinking, but in many missionary contexts raising in Christ peoples and confessing mentalities. Charles Finney, William C. Burns, John Piper or Martyn Lloyd Jones. Even though they did not belong to Lutheranism, they somehow developed an enthusiastic preaching work. While enumerating these names, I also assert that it will be difficult for the Romanian Orthodox theology to identify sources of some themes of Bonhoeffer's writings, although many of them are made available today through the works of those theologians that I have mentioned above, who were active in their communities either before or after Bonhoeffer's moment and delivered speeches which contain and develop similar themes from the point of view of communion theory in the Church.
With regard to the catechetical dimension of Bonhoeffer's research, we consider that modern Christians should read both the chapters about the discipleship (Call to discipleship, Discipleship and cross, Discipleship and individual) 36 and his notable contribution to understand the educational dimension of spiritual life, contained in his commentary on the Sermon on the Mount (Matthew 5, 6 and 7) 37 . I believe that such readings are meant to improve the spirituality of a preacher or what we call his spiritual formation in order to hold the attention to the cultural dimension of the preaching.
Life together, Psalms: The Prayer Book of the Bible (Gemeinsames Leben/Das Gebetbuch der Bibel)
38 published in Romanian can be reassumed by the homiletic culture of Orthodox Christianity. It is worth noticing, even as additional spiritual information, that the way of thinking life in communion or the ministry as such, is a positive challenge to the pastoral thinking of Orthodoxy. We should also retain the way in which Bonhoeffer sees the word of prayer:
So müssen wir also beten lernen. Perhaps through this way of thinking, the spiritual construction of preaching had particularly influenced the Protestant moral culture and Christian culture in general. The charismatic quality of his theology has been placed under the auspices of this theology of preaching. Renzo Gerardi, one of the greatest historians of the Christian Morality, placed him within the kerigmatic theology as a key-factor in identifying the stages of development of the organic principle of Christian morality
40
. Such christological effusions, beautiful texts and meaningful analogies that remind one of the of the early Church Fathers' way of thinking, penetrate very rarely into the modern exegesis:
Wenn wir daher die Gebete der Bibel und besonders die Psalmen lesen und beten wollen, so müssen wir nicht zuerst danach fragen, was sie mit uns, sondern was sie mit Jesus Christus zu tun haben. Wir müssen fragen, wie wir die Psalmen als Gottes Wort verstehen können, und dann erst können wir sie mitbeten. Es kommt also nicht darauf an, ob die Psalmen gerade das ausdrücken, was wir gegenwärtig in unserem Herzen fühlen. Vielleicht ist es gerade nötig, daß wir gegen unser eigenes Herz beten, um recht zu beten. Nicht was wir gerade beten wollen, ist wichtig, sondern worum Gott von uns gebeten sein will. Wenn wir auf uns allein gestellt wären, so würden wir wohl auch vom Vaterunser oft nur die vierte Bitte beten. Aber Gott will es anders. Nicht die Armut unseres Herzens, sondern der Reichtum des Wortes Gottes soll unser Gebet bestimmen. Wenn also die Bibel auch ein Gebetbuch enthält, so lernen wir daraus, daß zum Worte Gottes nicht nur dar Wort gehört, das er uns zu sagen hat, sondern auch das Wort, das er von uns hören will, weil es das Wort seines lieben Sohnes ist. Das ist eine große Gnade, daß Gott uns sagt, wie wir mit ihm sprechen und Gemeinschaft haben können. Wir können es, indem wir im Namen Jesu Christi beten. Dazu sind uns die Psalmen gegeben, daß wir sie im Namen Jesu Christi beten lernen 41 .
We are talking about two texts from 1939 and 1940. It is obvious that Bonhoeffer also sees a catechetical construction of Psalter, for he identifies its structure of biblical pedagogy, in which he undertakes the exegesis, revealing ten major themes that clarify the content of Psalter: Creation, Law, the history of Salvation, Messiah, Church, life, suffering, the guilt, enemies, and the end 42 . Every stage of this classification is basically a carefully constructed and clear catechesis. From this point of view, we retain the truth of an analysis of Bonhoeffer's Ethics (posthumously published in 1949 with Bethge's care), which fits perfectly both with his homiletic exegesis and his pastoral-catechumenal conception:
Der Ursprung der christlichen Ethik ist nicht die Wirklichkeit des eigenen Ich, nicht die Wirklichkeit der Welt, aber auch nicht die Wirklichkeit der Normen und Werte, sondern die Wirklichkeit Gottes in seiner Offenbarung in Jesus Christus (…). In Jesus Christus ist die Wirklichkeit Gottes in die Wirklichkeit dieser Welt eingegangen 43 .
The Church is not only a building, but it is also a body, namely the Body of Christ that spread God's reality into the world: So ist auch die Kirche Jesu Christi der Ort -das heißt der Raum -in der Welt, an dem die Herrschaft Jesu Christi über die ganze Welt bezeugt und verkündigt wird (…). Der Raum der Kirche ist nicht dazu da, um der Welt ein Stück ihres Bereiches streitig zu machen, sondern gerade um der Welt zu bezeugnen, daß sie Welt bleibe, nämlich die von Gott geliebte und versöhnte Welt. Es ist also nicht so, daß die Kirche ihren Raum über den Raum der Welt ausdehnen wollte oder müßte, sie begehrt nicht mehr Raum als sie braucht, um der Welt mit dem Zeugnis von Jesus Christus und von ihrer Versöhnung mit Gott durch ihn zu dienen. Die Kirche kann ihren eigenen Raum auch nur dadurch verteidigen, daß sie nicht um ihn, sondern um das Heil der Welt kämpft 44 .
The principle of the primacy of the content of Revelation contained in the preaching of Christian Morality will thus remain a noticeable and inexhaustible foundation of Dietrich Bonhoeffer's confessing consciousness.
A final text that should be recorded by the analysis of milestones that I propose is from Bonhoeffer's Homiletics course. Beginning in September 1933, Bonhoeffer initiated his preliminary collaboration with Pastor Martin Niemöller to organize The Pastors' Emergency League (Pfarrernotbund). In May 1934 he was part of the collective that founded the Confessing Church, a line of confessing resistance of the Gospel in the crazy world of Nazi Germany. In the struggle of the historical moment marked by the Nürenberg Laws or by people's vows of loyalty to Hitler and his dictatorship (April 20, 1938) , the seminaries of the Confessing Church centered in Finkenwalde (June 24, 1935) , as a result of our wish to offer to the Romanian Orthodox student some of Bonhoeffer's powerful words. We note here some of his ideas concerning preaching. Therefore, the sermon has a double purpose, according to Bonhoeffer: namely both establishing and edifying the community. The separation between believers and unbelievers in the first centuries was clear and motivated, but the isolation in that early age is not subject of preaching. However, in Constantine's time and with the conversion of the sermon into mass sermon the topic became problematic. Up to this day we face the problem of a fair relationship between the missionary sermon and the internal sermon based on the internal construction of the community. Shleiermacher considered preaching to be an expression, both of a preachers's own conscience and of the faithful community, as it is in reality, getting in touch with the immediate reality of the community. The Church of England (The Anglican Church) lost hundreds of thousands of believers, who became Methodists, because it did not care about this dual purpose of preaching, and especially because it did not know how to make the difference between the foundation and the edification of the preached word, losing its missionary dimension, and also because it continued to learn about realities that did not concern the community. Therefore, our question is: How do we arrive at an authentic sermon in which the act of substantiation in the faith and the building (edification), growth of community in which keryssein (announcement), didaskein (teaching), evangelizesthai (evangelize) and martyrein (confessing) could be assumed and then properly correlated with one other? How could they be correlated? 47 . In this context, the work 45 The translation of the text was made after: La Parola predicata. Corso di omiletica a Finkenwalde 1935 Finkenwalde -1939 Finkenwalde, 1938 -1939 appears important to us, not simply as a book of theology, but as a proof that theology can be done in the tense conditions, when God is rejected from the people by their brothers. His theology is a response to the culpable killing of the spirit of human freedom, as well as the restriction of God's freedom through killing libertinage. Far from the frivolity of an insipid theology, Bonhoeffer proved his own testimony with his work. We retain what we find important for the general homiletic culture, as we have presented in our above-mentioned work:
1. The New Testament knows different ways of expression in order to emphasize the content of the word to preach: so, we find the Greek verbs keryssein (to announce, to proclaim), euaggelizein and euaggelizesthai (proclaim, to announce the good news), didaskein (to teach), martyrein (confess, testify), presbeuein (to be sent). 2. The verb kerissein (to announce) has the character of a public announcement, of proclaiming something from a person, who was entrusted with a commitment (outside the system in which it occurs, n.tr.), and sometimes has the meaning of a novelty -news. The verb euaggelizesthai (evangelize) emphasizes the content of the object, the happy content of the news, of the euggelion; the concordance of the two words euaggelizesthai and angelos (sent, messenger) highlights the idea of the message, of the commitment, in order to show that somebody is mandated to be the messenger of the good news. And so, the priest announces from the pulpit that the victory has been won! (The news from Marathon). Even if didaskein (instruct, teach) and didache (education) also highlight the contents related to the announcement, their objectivity in communicating something important to the knowledge plane, keryssein (to announce, to proclaim) and euaggelizesthai (evangelize) have an immediate relevance in missionary preaching. Didaskein (teach, instruct) is a verb originated in the work of edification of an already established community; learn, instruct, therefore teach (doctrine, n.tr.) everyday a foreign teaching coming from outside. 3. The verb martyrein (testify, to bear witness) and the noun martyria (witness, record) especially refer either to Jesus testifying before Pilate or that of Timothy before several witnesses (see John 18. 36-37 and I Tim 6.12-13). It especially makes the fundamental connection between the proclaimer and what he proclaims. In this regard, we can talk about the fact that we are witnesses of something that does not belong to us, something from outside, foreign -and sometimes it also refers to my own testimony. This is not the time to present our vision of the dissociation between ministry and person. This concept (minister-ministry) appears especially in the Acts of the Apostles and the Pastoral Epistles, in which this dissociation between the person and the ministry is virtually abolished (cf. I Tim. 4.16). This is probably the only point where dissociation becomes visible, for "God's message is not imprisoned!" (II Tim. 2.9). Instead, things go differently in the environment of the theology of Reformation 48 . 4. The Greek verb omilein in the New Testament does not mean "to preach" in public, which suggests that it is an act of speaking with confidence, trusting the other (word of entrusting...). This can be seen in Luke 24.14-15 (the disciples on the way to Emmaus) and in the text of I. Cor. 15.33. Only in a later period this word would evolve to suggest the science of preaching (18th century). 5. With regard to kerygma, the public proclamation of the Gospel in early Christianity, there is also the encounter with "closed gates" (Acts 2.46). In these limited circles the true sermon, or the proper preaching, is born before the community. The first clue in this respect is in St. Justin the Martyr's Apology (I.67). After reading a text, most likely Lectio Continua, the person who presided over the community gave a short speech before the assembly. This Exortatio becomes homily, in which inter alia the members of the Christian assembly are forewarned of possible heresies. The first proper homily that reached us is the Second Epistle of St. Clement the Roman. The homily as an interpretation of Scripture related to a proper reading becomes preaching. At Origen, homily is nothing more than a discourse uttered in a closed circle of Christians, but there are also the catechumens and pagans, who were able to participate in that part of the Christian assembly. However, starting with Origen, the arcane discipline is born. The access to the Sacraments, to confess the faith (the utterance of the Creed, n.tr.) and Our Father's prayer were reserved for the closed community. This discipline was born to guard against the mockery of the world. Therefore, the preaching had its own development separately from the internal cult of the ecclesia, of the community, and was able to expose itself even in the presence of catechumens, and of the pagans, as we have already pointed out. It is necessary to highlight that the New Testament itself records the possibility for the heathen to listen to the preaching of the Word (cf I Cor. 14.23). 6. Thus starting with Origen the simple preaching of the beginnings becomes homily composed with art, synthetic or thematic sermon. A thematic sermon starts where -as the Scripture indicates -a theme is associated (for example one concerning Mary or other figures of saints), with other themes related to the Christian community, determined by either the tragic circumstances of Christian life or some expectations of the Community. See a lot of examples in Father's sermons. 7. Thereby, the preaching has a double purpose: to establish and edify the community. The separation between believers and unbelievers in the first centuries is clear and "motivated", and the isolation in the early age was not a subject in the preaching of that time. But the issue, as I have already mentioned, became problematic in Constantine's time, and with the conversion of the preaching into mass sermon 49 .
Conclusion
Our study can only point to a series of landmarks on the path recognizing the effect of Bonhoeffer's realism on Christian preaching. There is no room here for a detailed analysis of his theoretical and practical Homiletics, but we hope that his work will be correctly researched by the Romanian Orthodox scholars in order to improve the ecumenical culture of preaching. Bonhoeffer's contribution is important for us not only because of clarifying terminology related with preaching, but also because of thoroughness of his life and mission in Christ. The dynamic method anchored in pastoral realism proposed by Bonhoeffer delights and opens up multiple possibilities of gathering the confessing efforts around common platforms of preaching that could heal of the homiletic insularity we suffer today, regardless of the Christian confession in which we find the food of our salvation. The distribution of the translations of his works in the libraries of the major university centers, where I did research (Lisbon, Paris, Toledo, or Rome -Salesian Institute) proves, if necessary, that Bonhoeffer still inspires Christian exegesis and homily alike. Perhaps here is the great paradox of his theology. His martyrdom offered his thought to the Church's pleroma, namely also to us, the Christian generation of Europe, looking for its confessing role.
